This article explored the differences between Ahmad Hassan and Siradjuddin Abbas understanding on reward prize hadith, the methods used and the factors influencing differences. As a cadre of the two competing groups, these two scholars formulated an understanding of the reward of hadith to legitimize the understanding of each group.The results of the study found that Ahmad Hassan viewed that reward prize hadith contrary to al-Qur'an and rejected all methods of resolution. So this hadith was a da'if quality and Mardud status. Besides, Siradjuddin Abbas looked at the reward prize hadith was ṣaḥiḥ quality and maqbūl status using a correlative approach. Understanding rewards prize hadith by Ahmad Hassan and Siradjuddin Abbas disputed of religious understanding between the Young People and the Old People and influenced the socio-cultural context of the mid-XX century.
Introduction
hadiths Ahmad Hassan and Siradjuddin Abbas are crucial to be investigated. The polemic of reward prize tradition still exists between traditionalist and modernist Islamic groups today. The books of Ahmad Hassan and Siradjuddin Abbas are often used as guidelines in seeking justification or rejection of the reward prize hadiths.
The academic problem wasthe same source of hadith produced different understandings (contrary). Siradjuddin Abbas accepted and practiced the rewards prize hadiths, while Ahmad Hassan refused. This study assumed that the understanding of reward prize hadith formulated by these two figuresnot only due to differences in method andto sociological factors. It might be influenced by the historical socio-historical situation at that time (certain interests).
Based on the phenomenon above, the research questions: how is the understanding and methods used by Ahmad Hassan and Siradjuddin Abbas in understanding the rewards prize hadiths? Can the method be accepted from the perspective of hadith science? what factors influence these differences? Studies outside that are not the subject of this study.
It was found the comparative studies of Ahmad Hassan and Siradjuddin Abbas thoughts, such as; (1) Jamal Abdul Aziz in an article entitled "Reformulasi Konsep Najis Ala Ahmad Hassan." 7 In the article mentioned First, Ahmad Hassan argued that dogs were unclean to eat. Ahmad Hassan's opinion was strongly responded (rejected) by adherents of the Syafi'i sect in Indonesia, including Siradjuddin Abbas. Secondly, Ahmad Hassan rejected the reward tradition because it adheres to the generality of Q.S. al-Najm [53]: 39. (2) Minhaji, discusses Ahmad Hassan's legal thinking. 8 In Minhaji's research, it was stated that Ahmad Hassan's thoughts on talkin, uṣallȋ, and the ideas of renewal (religious modernization) received strong responses (rejection) from traditionalist organizations including Siradjuddin Abbas from the Tarbiyah Islamiyah Union organization.
(3) Ahmad Haris wrote a book called Bid'ah dalam Literatur Islam. 9 The book presented the law of talkin according to Ahmad Hassan and Siradjuddin Abbas.
From the explanation above, it can be concluded that a comparative study of Ahmad Hassan and Siradjuddin Abbas thoughts have not been focused on reward prize. Based on the review of the literature, it has not answered the research questions. Therefore, this study was significant.
This research used two approaches; first the hadith approach with the theory of naqd almatan (the criteria of ṣaḥīḥ and testing of matan) formulated by Musfir 'Azmullah al-Damiin, and the theory of fahm al-hadīs (hadith understanding method) formulated by Yusuf al-Qardhawi. Second, the sociology of knowledge approach to the theory of rationalism formulated by Karl Mannheim: every thought must be related to the social location or the historical socio of a society. 10 The use of the hadith approach was expected to be able to know the method used by Ahmad Hassan and Siradjuddin Abbas in understanding the reward of hadith. While the use of the knowledge sociology approach was expected to reveal the factors that influence these differences. The results of the research were supposed to be used as an alternative thought in understanding the hadiths reward.
This research is a library research that consisted of primary and secondary sources. The primary source was a work of Ahmad Hassan 9 Ahmad Haris, Bid'ah dalam Literatur Islam, cet. ke-1 (Jakarta: Referensi, 2012),175-176. 10 Muhyar Fanani, Metode Studi Islam; Aplikasi Sosiologi Pengetahuan Sebagai Cara Pandang (Yogyakarta: Pustaka Pelajar, 2008), 34, 67-69. Soal Jawab, dan Tarjamah Bulughul Maram, and Siradjuddin Abbas work 40 Masalah Agama, and' Itiqad Ahlussunnah wal Jama'ah. Secondary sources were all books or articles that discuss the thoughts of the two figures.The data obtained analyzed by comparative descriptive methods and critic analysis.
Ahmad Hassan, Siradjuddin Abbas and the Old and Young Contestations
Ahmad Hassan was born in Singapore 1887. 11 His father named Ahmad from India. His mother is Muznah from the Palekat Madras (India) but was born in Surabaya. 12 Ahmad goes to trade-in Surabaya, and Ahmad and Muznah get married. Then they settled in Singapore, where Ahmad Hassan was born and grew up. 13 Siradjuddin Abbas, 'Itiqad Ahlussunnah Wal-jama'ah, edition. ke-27 (Jakarta: Pustaka Tarbiyah, 1997), 11 schooling, only up to fourth-grade public school and fourth grade at English Elementary School. 16 After that, learning activities lived by self-taught and came to the scholars. All of that he traveled until about 1910 AD when he was 23 years old. 17 Similar to Ahmad Hassan, Siradjuddin Abbas also started his religious education from his parents from 1910 to 1912. He learned to read the Qur'an with his mother, who then continued to study Arabic with his father, Sheikh Haji Abbas, in Ladang Lawas. 18 In 1912 -1924 Abbas continued his education at various boarding schools in Minangkabau. 19 After studying and getting knowledge in various pesantren from scholars in Minangkabau, Siradjuddin Abbas deepened his knowledge by visiting the scholars in Mecca in 1927 until 1933 and performing the pilgrimage. 20 It found the similarities between Ahmad Hassan and Siradjuddin Abbas in terms of education. The first similarity wasthey started their training from parents then went to a formal school to study religion and language. It's just that Ahmad Hassan didn't complete formal school, only the rest of the fourth-grade limit was an autodidact. Meanwhile, Siradjuddin Abbas continued to attend education at the pesantren. The second similarity is to go to the scholars to deepen their knowledge. In this case, Ahmad Hassan went to the ulemas in Singapore while Siradjuddin Abbas went to the ulemas in Mecca.
After studying with scholars in Singapore, in 1921, Ahmad Hassan moved to Surabaya to trade. 21 Siradjuddin Abbas, 360. 20 Ibid. 21 G.F. Pijper, Beberapa Studi Tentang Sejarah Islam di Indonesia 1900 -1950 , translated by Yessy Agusdin (Jakarta: UI Press, 1985 , 126.
Old People. In 1924 Ahmad Hassan moved to Bandung. 22 In this city, Ahmad Hassan became acquainted with the figures of the Youth, especially the PERSIS founders such as Ashari Tamim, Zam-zam and others. 23 Here A Hassan took PERSIS lessons and finally he joined the organization in 1926 three years after the organization was founded. 24 Since then, Ahmad Hassan has devoted himself to the religious field (being a teacher) at PERSIS, and was appointed as General Chair of PERSIS around the 1930. 25 The same thing happened with Siradjuddin Abbas, after studying with the scholars in Mecca in 1933 Siradjuddin Abbas returned to Minangkabau. Here, he met and studied with Professor Maulana Shaykh Sulaiman Ar-Rasuli, an old cleric in Candung Bukit Tinggi. Then he returned to his hometown to continue his father's struggle, teaching in Islamic boarding schools in Minangkabau. 26 Three years after his return from Mecca, Sirajuddin Abbas began to be known as a potential young scholar and preacher. He was persistent in fighting for creed Ahlussunnah Wal Jama'ah and mazhab Syāfi'ī fiqh.Thus captivating the scholars of the Tarbiyah Islamiyah Union, an Old People's religious organization in Bukittinggi and abbreviated as PERTI. Siradjuddin Abbas also joined PERTI and shortly afterward, he was elected as chairman of the Tarbiyah Islamiyah Union in the third congress of the organization in Bukittinggi in 1936. 27 Ahmad Hassan's scientific works include; Soal Jawab, Tarjamah Bulughul Maram, Pengajaran Shalat, and others. 28 Siradjuddin Abbas's 22 Mughni, Hassan Bandung, 17. 23 Ahmad Hassan, Soal-Jawab, vol.3: 1268. 24 Mughni, Hassan Bandung, 19. 25 Muhamaad Bibit Suprapto, Ensiklopedi Ulama Nusantara (Jakarta: Gelegar Media Indonesia, 2009), 187. 26 Latif, Ulama Sumatera Barat, 157. 27 Ibid. According to Alaidin Koto mu'tamar, Siradjuddin Abbas was elected in 1935. See Alaidin Koto, Persatuan Tarbiyah Islamiyah, 35, 50. 28 Mohammad, [19] [20] Ensiklopedi Ulama Nusantara, 187. works include I'tiqad Ahlussunnah Wal Jama'ah, Sejarah dan Keagungan Madzhab Syāfi'ī, 40 Masalah Agama (4 volumes), Kumpulan Soal Jawab Keagamaan, Kitab Fiqih Ringkas, dan Perjalanan Hidup Nabi Muhammad SAW. 29 After bequeathed various sciences, these two scholars died due to illness. Ahmad Hassan had an infection that caused his legs to be cut off. 30 In a state of illness, he died at the age of 71 years precisely on November 10, 1958 AD. 31 While Sirajuddin Abbas passed away on Wednesday, August 5, 1980, at the age of 75 years, 32 after several days being treated at Cipto Mangunkusumo hospital due to a heart attack he suffered. 33
Ahmad Hassan, Siradjuddin Abbas, and Understanding of the Reward Prize Hadith 1. Definition of Reward Prize
Both Ahmad Hassan and Siradjuddin Abbas discussed the rewards of hadith. Ahmad Hassan discusses it in his book Soal-Jawab and Tarjamah Bulughul Maram, whereas Siradjuddin Abbas discusses it in the book 40 Masalah Agama and I'tiqad Ahlussunnah Wal-Jama'ah. Both scholars have the same opinion about the definition of reward. The language of reward, according to Siradjuddin Abbas is; reward prize for relatives who have passed away. 34 Whereas Ahmad Hassan, in various writings, sometimes uses the terms "reward prizes", "charity gifts", "over reward", "over reward", "food gifts", "reward prizes". All of the terms according to Hassan, were the same, namely worshiping and doing good for people who have passed away. 35 Siradjuddin Abbas, Sejarah dan Keagungan Madzhab Syāfi'ī, 11. See, 2. 34 Siradjuddin Abbas, 40 Masalah Agama, Ahmad Hassan, Soal jawab, vol. 3: 992. reward prize according to Siradjuddin Abbas is: "doing a religious service such as charity, waqf, fasting, tahlil, reading the verses of al-Qur'an, and others; then the merit is intended or given to other people such as mother and father, close relatives, both living and dead relatives. 36 A Hassan also gave the same definition, according to him the reward prize was: "doing prayers, fasting, reciting tahlil, verses of the Qur'an (al-fātihah and other letters), giving alms, endowment, then giving the reward to those who die. whether it is intended before or after its implementation. 37 Although the definition of the editor was slightly different, in terms of substance, Ahmad Hassan and Siradjuddin Abbas have the same understanding of the meaning of the reward Prize.
Material of the Reward Prize Hadith
A Hassan and Siradjuddin Abbas also have the same perception about the material of the reward prize hadith. It could be known from the work of the two scholars when discussing the issue. Based on the review, it was found the main hadiths discussed or debated in understanding. The three hadiths are; Hadith about the ability of badal Hajj, permissible badal fasting, and permissible badal alms, 38 a. Hadith of Badal-Hajj
From Ibn Abbas, that a woman met the Prophet ṣallallahu 'alaihiwasallam 36 Siradjuddin Abbas, 40 Masalah Agama, vol. 1: 193. 37 Ahmad Hassan, Soal Jawab, vol. 3: 992. 38 Siradjuddin Abbas, 40 Masalah Agama, vol.1, 196, 198, 204 See, Tarjamah Bulughul Marām (Bandung: Diponegoro, 2006), 298, 314, 426. 39 and said, "My mother intends to go on pilgrimage, only dies first, may I replace her hajj?" The Prophet ṣallallahu 'Alayhi Wasallam replied:" please, you make the pilgrimage to replace him, don't you agree if your mother has a debt, aren't you paying off? " the woman answered, "yes." then the Prophet said: "Fulfill Allah's debt, because Allah has more right to repay his debt." b. Hadith of Badal-fasting
"Whoever dies and has to make up fasting then his guardian (may) fast for him." Abbas, 40 Masalah Agama, Ahmad Hassan, Tarjamah Bulughul Maram, [426] [427] those who do not believe in the reward of alms can be given to the dead; he opposed the agreement of Muslims throughout the world and opposes the words of the Prophet Muhammad". 52
Ahmad Hassan answered and replied to Siradjuddin Abbas' satire by stating that his refusal of the rewards of hadiths did not mean he refused the sunnah (inkar sunnah), but he doubted the validity of the hadith originated from the Prophet. As the phrase:
"...The rejection does not mean rejecting the hadith of the Prophet, but it does not mean that the Prophet is not allowed to say that...." 53 5. Matan Quality According to A Hassan's research, the hadiths that allow quality reward prizes ṣaḥiḥ from the aspect of sanad, but da'if from the aspect of matan because the matan hadith reward prize contained the following musykilah:
a. Contrary to al-Qur'an According to Ahmad Hassan, the contents of the rewards of hadiths are opposed to the verses of al-Qur'an:
"....Even though there was a hadith about reward prize, but because it was contrary to the Qur'an, it must be rejected, it should not be accepted". 54 "even though reward prize hadith have ṣaḥiḥ and weak, it was totally rejected because it contradicts with some al-Qur'an verses mentioned earlier". 55
In detail, Ahmad Hassan said that the hadith that allows someone to give alms, fast and serve parents is against the QS. al-Najm [53]: 39, which means; man will not get (reward) but rather what he has done, and 52 Siradjuddin Abbas, 40 Masalah Agama, vol.1: 204. 53 Ahmad Hassan, Soal-Jawab, vol. 3: 1002. 54 Ibid. 55 Ibid., 1008. QS. Yasin [36]: 54, means "You will not be rewarded but according to what you have done". Because of that, according to Ahmad Hassan, the rewards of the hadith cannot be said to be "ṣaḥiḥ", it cannot be practiced because it will not be rewarded or useful for someone who has died. 56 According to Ahmad Hassan, a matan reward prize hadith (badal hajj, badal alms, badal fast) contradicted with Qur'an verse which state that the deeds done by a person cannot be transferred or belong to someone else. 
fasting is intended for others. 58
c. Contradicting the Opinions of Famous Priests
The famous priests in question are Imam Malik, Imam Muzaniy, who said that the hadiths about the ability to give alms and serve parents hajj is contrary to the Qur'an. 59 d. Contrary to the Logic According to Ahmad Hassan, the rewards of hadith were contrary to logic because performing worship cannot be replaced by others such as prayer, fasting, reading al-Qur'an and so on. The culprit and not anyone else obtain the reward. Besides, Islam is not a religion of reward transactions or trading. Islam teaches adherents to charity. The reward prize is the same as trading and the law of sin. 60 Ahmad Hassan's opinion was different and contrary to Siradjuddin Abbas understanding. For Siradjudddin Abbas, the reward prize were ṣaḥiḥ, and did not contradict al-Qur'an surah al-Najm [53] verse 39 and Surah Yasin [36]: 54; did not rush to consider a hadith (ṣaḥiḥ) contrary with al-Qur'an. If ta'āruḍ aladillah occurs, the conflict would be resolved first by the uṣūl fiqh approach such as al-jam'u (compromise), takhṣīṣ, or nāsikh-mansūkh.
Furthermore, he refused the reward prize hadith because he considered it to be against the al-Qur'an and represented a careless attitude. Reward prize hadiths following the Qur'an, and can solve using the principles of uṣūl fiqh by the method of nāsikh al-mansūkh. "And those who believed and whose descendants followed them in faith -We will join with them their descendants, and We will not deprive them of anything of their deeds. Every person, for what he earned, is retained".
According to him, to understand Surah al-Najm [53] verse 39 refers to the previous verse which explains the law that applies to the Syari'at of Abraham and Moses. The verse has been mansūkh by Surah al-Tūr [52] verse 21. Worship of a living person will arrive and is beneficial if it is intended for the person who has died. Siradjuddin Abbas said the interpretation was quoted from the interpretation of Lubab al-Takwil Fiy Ma'an al-Tanzil by al-Khazin. 61 Besides understanding that QS. al-Najm [53]: 39 the mansūkh, Siradjuddin Abbas implicitly used the al-jam'u (compromise) method to understand the letter lam in the verse al al-milk which means to deny having merit. This annunciation found in the introduction of Siradjuddin Abbas work-if someone has a reward then the reward is given to someone else then this is permissible and does not contradict the verse. 62 Ahmad Hassan refused the settlement when confirming the hadith prize reward with QS. al-Najm [53]: 39. Both settlement by the method of al-jam'u such as understanding the letters lam in the verse li al-milk; and by understanding the letter lam in the verse 'ala which means humans will not be tormented but according to their deeds. Ahmad Hassan also rejected the settlement in the form of takhsiṣ al-'am, such as nasikh-mansūkh, no verses of Qur'an are mansūkh. He adhered 61 Siradjuddin Abbas, 40 Masalah Agama, vol.1: 213. 62 Ibid., 193.
to surah al-Najm [53] verse 39 rather than seeking a solution. 63 While Siradjuddin Abbas persisted in his conviction that the reward hadith did not contradict with al-Qur'an at all. Ahmad Hassan tested the reward prize hadith with fatwas, friends, the opinions of imams, common sense. Siradjuddin Abbas understands the reward prize hadith by correlating it with another hadith (correlative approach). According to him, the reward prize hadith had supported by another hadith that has the same meaning-people who have died still benefit from the practice of people who are still alive, the hadiths: 64 a. The Prophet sacrificed for himself, his family and his people -Jawab, vol. 3: 995, 1009 -Jawab, vol. 3: 995, , 1018 -Jawab, vol. 3: 995, , 1019 -Jawab, vol. 3: 995, . 1174 -Jawab, vol. 3: 995, -1175 Siradjuddin Abbas, 40 Masalah Agama, vol. 1: 194, 211 . "From Abu Hurairah said; Rasulullah ṣallallahu 'alaihiwasallam said:" A believer is hindered by his debt, until the debt is paid." c. Corpses benefit from the corpse praying R a s u l u l l a h ṣ a l l a l l a h f. The Prophet's command to pray for the corpse after the funeral procession Dawud narrated) ... from Usman he said, was the Prophet SAW. When finished burying the body he paused for a while then be patient and beg forgiveness for your brother and ask for strength for him because now he will be asked".
Similarities, Differences, Implications and Sociological Analysis Similarities and Differences
H o w e v e r , b e t w e e n A h m a d H a s s a n and Siradjuddin Abbas had similarities in understanding the reward hadith reward; they have the same perception in terms of definition, hadith material, and assessment of the quality of the gifts of rewards. The rest Ahmad Hassan and Siradjuddin Abbas always differ, especially in the method of understanding.
The first difference was in terms of the originality of thought. Hadiths are divided into three groups based onthe understanding of the scholars about the reward prize hadith; they are theologians, muḥaddiṡīn dan fuqahā.
Some of the Mu'tazilite scholars argued that any worship done by a living person for a person who has died is not useful and will not reach him. Their reason was the hadith which explained the ability of reward prize contrary to Surah al-Najm [53] verse 39, 72 and contrary to logic. 73 The muḥaddiṡīn (hadith experts), such as Imam al-Nawāwī argued that all worship intended for corpses like as alms, prayers, fasting, pilgrimage, reading al-Qur'an and all other goodness is up to and useful for people who have died. 74 Clerics of this group view the reward hadith does not contradict al-Qur'an surah al-Najm [53]: 39, and they tend to look for a solution. The scholars who carried out the settlement included Al-Khazin using the method of nāsikh al-mansūkh, 75 al-Syaukānī using method takhsis al'am 76 and Ibnu Qayyim al-Jauziyah using method of al-jam'u (compromise). 77 According to fuqahā (fiqh expert) like Imam Al-Syāfiī, 78 and Imam Mālik, 79 it is permissible to reward prize (up to or beneficial) to people who have died in terms of worship māliyah such as alms, endowments, sacrifices, and others. The reward for this practice would not only be obtained by the person who was awarded it, but also for the person who gave it. While physical worship such as pilgrimage, fasting should not be awarded because it does not reach people who have died, except if the pilgrimage or fasting is compulsory (corpses have the obligation of Hajj or fasting, nadzar or will). Whereas according to the schools of Abu Hanifah and Ahmad all forms of reward rewards both māliyah and badāniyah worship,were up to and useful for people who have died. 80 From the above data, it could be concluded that in terms of originality of thought, Ahmad Hassan's understanding of the reward reward hadith had in common with the opinions of theologians (aṣḥāb al-Kalām) of the Mu'tazilah who thought rationally and equally "lock dead" the meaning of QS. al-Najm [53] verse 39. The similarity of Ahmad Hassan and Mutazilah theologian could be seen from Ahmad Hassan's statement that he rewarded the Mu'tazilites' opinion and was prepared to accept the risk of being accused of Mu'tazilites, Wahabis, and others, such as he said:
".... we are not afraid of the name (called Mu'tazilah) which is important in accordance with the Qur'an and the hadith, who has a stronger reason that is true." 81 Whereas Siradjuddin Abbas's understanding had similarities with muḥaddiṡīn and fuqahā from the Shāfi'īyyah especially with Imam al-Nawāwī, which statedup to all forms of reward prize practice. This is actually slightly different from the Imam al-Shafi'ī who sorted worship that is categorized up to or may be awarded as mentioned above.
The appropriateness of Siradjuddin Abbas's understanding with Imam al-Nawāwī could be seen in Siradjuddin Abbas's reference and the results of Alaidin Koto's research that the PERTI (Old People) greatly idolized Imam al-Nawāwī as a Shafi'iyah figure, hence the books by Imam Nawāwī and his syaraḥ are more widely studied and favored in madrassas in the PERTI environment. 82 80 Muḥammad Aḥmad Hammam, Buhūṡ wa Qaḍāya fī 'Ilm al-Hadīṡ, Ed.1 (Quwait: Dār al-Kalām, 1987) , 304.
81
Ahmad Hassan, Soal -Jawab, vol. 3: 993, 1010 , 1178 Alaidin Koto, Persatuan Tarbiyah Islamiyah, 110. The second difference was in terms of understanding methods. As a hadith expert, Ahmad Hassan was well aware that the hadith of the gift of quality rewards ṣaḥiḥ because it was narrated by Imam al-Bukhārī, but for the "importance" of rationalism and as a figure of the Young People, Ahmad Hassan made an effort to criticize matan (naqd al-matan) .
Based on the theory of naqd al-matan formulated by Musfir 'Azmullah al-Dāminī, it was analyzed that Ahmad Hassan in his critique of matan used the ardardh al-sunnah' ala al-Qur'an method (testing the hadith with al-Qur'an). Ahmad Hassan's theory concluded that the reward hadith was invalid. The term "hadith" was not valid only in the Ahmad Hassan version of the hadith science concept, and the term has not been found in various books musthalāh al-ḥadīṡ. Based on review of literature on various writings, what Ahmad Hassan meant by the term invalid hadith is the quality of sanad is ṣaḥīḥ but weak from the aspect of matan that it contradictedto many things. The results of Ahmad Hassan's research concluded that the rewards prize hadith were contrary to al-Qur'an surah al-Najm [53] verse 39, the fatwa of the Companions, the opinions of the Imams, and uṣūl al-'ammah (logic). However, the main reason for Ahmad Hassan on the reward hadith was contrary to al-Qur'an and he rejected all forms of settlement. While Siradjuddin Abbas tried to find a solution using the method of nāsikh al-mansūkh, al-jam'u (compromise) , and understanding the hadith with a correlative approach to other hadiths.
The third difference is the typology aspect of hadith understanding paradigm. Using the term of Abdul Mustaqim, understanding Siradjuddin Abbas's reward prize hadith was included in the typology of normative-textual paradigm. While Ahmad Hassan's hadith understanding was included in the rejectionist-liberalist typology. 83 It was in line with the results of Syafiq A. Mughni's research which included Ahmad Hassan as a radical Islamic thinker. had implications for Ahmad Hassan's ability to accept the opinions of Mu'tazilah theologians who were rational in understanding the reward prize hadith. Ahmad Hassan applied this theory to reject the practice of reward prize such as badal hajj, badal alms, tahlilan, salvation, and others carried out by tradionalist or Old Muslims.
The similarity of Ahmad Hassan's opinion with Mu'tazilah was the sociological factor to "force" Ahmad Hassan at that time to accept the understanding of Mu'tazilah theologians in understanding the reward of hadith rewards. this does not mean that it ideologically adheres to Mu'tazilah theology. In this context, Ahmad Hassan is Mu'tazilah sociologically, not ideologically.
The PERSIS organization was a relatively small organization, but the influence of Ahmad Hassan's renewed thinking goes beyond the organizations that facilitate it. 88 Between Ahmad Hassan's religious understanding and PERSIS were identical and consistent in terms of reward prize hadiths.
As a reformist organization PERSIS rejected the reward prize hadith, this difference was considered bold because it was contrary to the majority of scholars who accept the reward prize hadith contained in the book of Ṣāhīḥ al-Bukhārī and Muslim. But there was a development in PERSIS. Students who have completed their studies in Cairo reviewed PERSIS's opinion on reward prizes, especially the problem of the pilgrimage. For this purpose the Hisbah council held a hearing from 1 to 3 September 2000 by presenting papers presented by students from Egypt. The trial only came to the conclusion that badalpilgrimage performed by biological children was permissible and a good deed (birr al-wālidaini) for the children. The trial had not yet been discussed whether it was useful or not Howard M. Federspiel, Persatuan Islam Pembaharuan Islam Indonesia Abad XX, translated by Yudian Wahyudi, et.al. (Yogyakarta: Gadjah Mada University Press, 1996) , 90-95 . 88 Aziz, "Reformulasi Konsep Najis" 39. to the parents in badal. Regardless of the result, it showed development on Persatuan Islam (PERSIS) organization for the willingness to review the opinions of senior scholars (Ahmad Hassan). 89 Siradjuddin Abbas's background as the successor (cadre) of the Old People, the main figures and leaders of the organization tradisionalis Persatuan Tarbiyah Islamiyah (PERTI) 90 has implications for Siradjuddin Abbas's ability to accept or use the opinions of the muhaddisīn (hadith expert) in understanding the reward prize hadith. Siradjuddin Abbas used muhaddiṡīn method to defend, and maintain the religious understanding of the Old People who incidentally embraced the theology of 'Asy'ariyah and the fiqh of the Syafi'i school. It was done by Siradjuddin Abbas because the tradition of reward prize at that time often received "attacks" or blasphemies from the Youth Group that called the hadith was not based on strong hadiths even included in heresy.
Thus the formulation of the method of understanding Siradjuddin Abbas was an inseparable movement from the counter of blasphemers practice of the Old Man. It was seen in the phrase Siradjuddin Abbas on the introductory page when he wrote about the reward reward problem:
"More or less 30 years ago in West Sumatra, there was a religious upheaval due to a new fatwa from a number of irresponsible preachers who claimed that they were rewarding tahlil, reward of waqf, reward of reading scriptures, alms, etc. to the relatives of deceased relatives was not useful and would not reach him, in vain.
Old scholars became shaken ....... At that time I composed a small treatise in Arabic 89 Ramli Abdul Wahid, Sejarah Pengkajian Hadis di Indonesia (Medan: IAIN Press, 2016), 48-49. 90 According to the results of Alaidin Koto's research, there are ten substantial practices adopted and maintained by PERTIs to give their characteristics as Old People and differentiate them from Young People, among other things the ten practices are the ability to reward prayer, alms reward and endowments to people who have died. The Older people allow and practice the reward of reward, while the Young People refuse. See Alaidin Koto, Persatuan Tarbiyah Islamiyah, [68] [69] writing and letters that was named "The Prize Reward Problem". The book explains the arguments of the Prophet's traditions that the rewards of the deeds given to people who have passed up to him and act for him. Muslims became quiet and happy because of the booklet.
the problem of reward reward (in ... Now (in the 1960s pen-) there was another preacher who issued a fatwa like 30 years ago, so I rewrote the book 40 Religious Problems, pen-) ......." 91 From the paragraph it was illustrated that there was so much conflict between the Old and Young about reward in the mid-XX century. From this paragraph also illustrated that the background or motivation of Siradjuddin Abbas poured a written understanding of reward prize hadith to counter attacks from the Young People who refused the reward prize hadith. In addition, the reception of the Old People, especially the middle to lower classes (ordinary people, lay people) received reinforcement, guidelines and a written grip in understanding the reward of hadith.
Based on the perspective of the sociology of knowledge, the understanding of the reward prize hadith formulated by Ahmad Hassan and Siradjuddin Abbas was influenced by the historical socio conditions of interest and ideology contestation for the Old and Young at that time. The main interest of the two groups was to maintain the existence of each group. Siradjuddin Abbas maintained the understanding of the Old People (Ahlussunah Wal-Jama'ah the theology of 'Ash'ariyah and the Shafi'i school of fiqh) because in his era so intense the "attacks" against the practices of the Old People. While Ahmad Hassan defended the vision and mission of the Youth. But Ahmad Hassan was impressed to "force" himself with the historical situation at that time, because he rejected the hadith accepted by the majority of scholars. This can be seen from Ahmad Hassan's opinion or understanding, which 91 Siradjuddin Abbas, 40 Masalah Agama, vol.1: 192. was later reviewed by the PERSIS Hisbah board as explained earlier.
Conclusion
The emergence of the term Old and Young in Indonesia in the early XX century is not only caused differences in social movements but also has led to conflicts of religious thought and understanding among them in terms of understanding reward prize; the debate is the ability of badal hajj, badal alms, and badal fasting. In the mid-twentieth century the understanding of the reward hadith was written in written form by Ahmad Hassan as a figure of the Young People and Siradjuddin Abbas as a figure of the Old People.
In understanding the reward rewards hadith, Ahmad Hassan used the method of naqd almatan (criticism of matan) with the theory of confirmation of the reward prize hadith with the Qur'an, good deeds or fatwas of friends, and usul al-'āmmah. Refers to theory Ahmad Hassan concluded that the hadith reward mardūd (rejected as hujjah and should not be practiced) because its matan contradicts with the three things above, especially with the Qur'an. Whereas Siradjuddin Abbas in his critics used Matan, nasakh almansūkh, and al-jam'u (compromise or try to resolve those deemed contrary to the Qur'an), and understand the hadith with a correlative approach with other traditions, for Siradjuddin Abbas the reward prize hadith maqbūl (accepted as proof and may be practiced).
Based on the hadith understanding paradigm, Ahmad Hassan is rejectionist-liberalist, and Siradjuddin Abbas is normative-historical in understanding the prize reward. From the perspective of the sociology of knowledge, the difference in understanding the rewards prize hadith in Indonesia in the mid-twentieth century was influenced by the social context at that time, namely the scientific dynamics framed in the contestation of the Old and Young People. It can be seen from the results of the understanding oftwo groups were not accommodating to each other.
The periodization and labeling of the Old and Young have passed. However, Ahmad Hassan and Siradjuddin Abbas's understanding of the reward prize hadith must be assessed and as an ijtihad that needs to be respected. They have understood it in accordance with the historical socio context by examining the validity of the hadith from the aspects of sanad and matan.
The reward prize hadiths is ṣaḥīḥ, hadiths need to be understood with a theological or a faith approach, that is believing that people who have died will benefit from the good deed that has been done, and from the deeds of others that were awarded to him.
